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Introduction and Background
LGBTQ Jews are collectively an underrepresented
identification

population} and their

with two minority groups exposes this group of individuals to a great deal

of potential hardships. Jewish culture} the largely secular LGBTQ community} and the
ever-present

gaze of heteronormative

ability to permutate

Christian society at large unfortunately

and coalesce in a myriad of destructive

have the

ways at the expense of

LGBTQ Jews. While the media and academia largely ignore this community

at the

national level, LGBTQ Jewry in the Midwest is worse off still. Today} there has yet to be a
single published article about LGBTQJews in the Midwest. Moreover} the specific
Midwestern

state that will be studied} Indiana} possesses no official support or

advocacy groups for this population.
In such a potentially disempowering

and oppressive

matrix, the need for support

from within the Jewish community is ever more necessary-especially
to lose its LGBTQ constituency
understanding

to other more supportive

institutions.

of LGBTQ Jewry's situation will be established.

knowledge} an attempt will be made to understand
Reform Indiana congregations.

how welcomed JGBTQ Jews feel in
LGBTQ Jews within

concerns, and insights, providing a

platform upon which efforts can be made to better understand
this community within the Jewish fold.

A baseline

Armed with this

In their own words, self-identifying

the Reform movement will share their experiences,

if it wishes not

and fully incorporate

INDIANA LGBTQ JEWISH IDENTITY
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Alienation within Jewish tradition
As it is with nearly every major long-lasting societal institution,

the structure

and function of Judaism contains underlying elements that support patriarchal
heteronormative

operation. When such parts of a tradition

maintain or increase their relative importance
establishment,

and

(religious or otherwise)

within the ideological corpus of the

a recipe for alienation is made. While withholding

blame from the Jewish

religion itself, an examination will be made of the major areas within the tradition that
have the potential to disvalue or exclude non-heterosexual
recognition

that Judaism is a heterogeneous

religious tradition will be crucial in this

analysis; the Reform movement in the Midwestern
more traditional

Jews. Additionally, the

United States differs greatly from

branches of Judaism, finding itself at odds with the streams of Judaism

that highlight non-inclusionary

messages.

Beginning at a statistical level, there are a number of clear indicators that LGBTQ
Jews are experiencing

hardships. It should be noted that the US Department

of Justice

found that "both groups [Jews and LGBTQindividuals] rank among the top victims" of
hate crimes in a recent study (as cited in Faulkner & Hecht, 2011, p. 843). Although this
discrimination

comes from outside the Jewish tradition, it allows one to imagine the

adversity many LGBTQJews face, given that both of their minority statuses result in
persecution

even when they are not combined within a person. One (admittedly

imperfect) technique for capturing how much Jews identify with Judaism through
adulthood is to observe whether or not they marry within the faith. Schnoor and
Weinfeld studied the frequency of "out-marrying,"

as they called it, both in a sample of

gay men and through the analysis of Canadian Census data. Strikingly, they found that
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890/0 of gay Jewish men married non-Jews as compared

participants

with 30% of the heterosexual

(as cited in Faulkner & Hecht, 2001, p. 833).

Judaism is a very family-centric
major life cycle celebrations

tradition, with many of its religious rituals and

taking place in the home. This focus on the family is

valuable in that it encourages

strong familial bonds, but it also has the potential to be

deeply exclusive of non-heterosexual

individuals and families. Schnoor (2006) writes,

Due to the emphasis on "traditional"
procreation

and conservative

gender roles, the "nuclear family,"

religious values, many gay and lesbian Jews feel a

sense of alienation from the Jewish community and develop an ambivalent
conflicted relationship

or

about their own Jewish identity. As a result, gay Jews

often struggle to find ways to successfully negotiate their ethno-religious

and

sexual identities. (p. 43)

The familial and procreative

bent of Judaism may be explained in part by its

origins and continuous battle to endure as a people. Judaism traces its roots back to the
nomadic Israelite tribe that was struggling to survive in the desert, when every baby
mattered because it increased the size of the tribe's population;

each child had the

potential to become another soldier or essential member of society. At nearly every step
after settling in ancient Palestine, the Israelites faced enemy nations, were forced into
exile, or were marginalized
persecution
terrorized

by imperial powers that had occupied their land. The

did not cease as Jews migrated to Europe and beyond, and anti-Judaism
Jewish communities

in the form of economic repression,

pogroms, and

INDIANA LGBTQ JEWISH IDENTITY
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These atrocities did not cease until the anti-Judaism

of pre-

Europe morphed into the even more gruesome anti-Semitism

that

in the Holocaust.

Although modern-day

Jews are no longer forced to wander in the desert, fight

Canaanite tribes to maintain their existence, or contend with pogroms, the Jewish
people still face a genuine existential crisis. For perspective,

the Holocaust destroyed

the lives of nearly 40% of the world's Jews, and the Jewish population-estimated
around 14 million today-is
Jewish population
of secularization

at

still smaller than it was before HaShoah (Lipka, 2015). The

is still fighting for numbers since the Second World War, but because
and assimilation

into non-Jewish society rather than violence.

The threat of extinction is felt deeply by many religious Jews, and is likely an
important

contributor

to the ever-powerful

desire for Jews to abide by the exhortation

in Genesis 1:22 to "Be fruitful and multiply." This urge is so powerful in Jewish circles
that Coyle and Raffalin suggested that LGBTQ identity and Judaism were "incompatible
because of negative attitudes toward LGBTQ individuals within Judaism and a pressure
for the continuation

of the Jewish people through marriage and parenting"

(as cited in

Faulkner & Hecht, 2011, p. 830). Relatedly, Mushkat (1999) noticed in Judaism
"religious values that seem to posit a male God and empower men, that do not value
women's participation

or experience aside from procreation

and child-rearing

roles" (p.

242).
The importance

placed on reproduction

reinforces the heterosexual

family unit

to the extent that anything "different" from it may initially be perceived as threatening.
Cast in this light, ((Jews with conservative

attitudes toward changes in the Jewish family

INDIANA LGBTQ JEWISH IDENTITY

7

often see gay and lesbian Jews as the epitome of individualistic-and

thus antifamily-

lifestyles" (Fishman, 2000, p. 108). While there are other factors involved, the familial
thrust of traditional

Judaism is certainly invoked when Jewish groups like the New York

Orthodox community in 1993 make statements
of Jews who are, unfortunately,

like, "The very idea of an organization

gay is antithetical

to everything Judaism stands for"

(Fishman, 2000, p. 107).
For conservative
problematic

branches of Judaism, the other obvious source from which

attitudes arise is scripture.

The potentially problematic

Hebrew Bible (Tanakh) are mostly located within the Pentateuch,

sections of the

or Torah. With

regards to LGBTQ issues, by far the most damaging two lines in the entire body Jewish
canonical texts are Leviticus 18:22 and 20:13. Literally translated,
that the act of lying down with a man as a heterosexual
to'evah, an (abomination,'

these verses state

male would with a woman His

and subject to the penalty of death" (Alpert, 2004, p. 96).

A strong reminder is necessary here that, despite the harsh wording in Leviticus,
capital punishment

for LGBTQ individuals is not supported

Jews. Traditionally,

male homosexual relations have been wholly prohibited,

multiple interpretations

by even the most Orthodox
but

on the matter are possible, as we will see later (Alpert, 2004, p.

96). Despite the interpretability

of these passages, the negative impact caused by their

literal analysis should not be glossed over. As just one example of this, Orthodox Rabbi
Moshe David Tendler, speaks about homosexuality
homosexual

sex is Utheologically abhorrent;

children. Yet we refer to homosexuality
(Kaplan, 2003, p. 222).

as an abhorrent

sin. He says that

it menaces our lives and those of our

with euphemism, (an alternative

lifestyle'"

INDIANA LGBTQ JEWISH IDENTITY
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other passages in the Torah can also lead to
For instance, the story of Sodom and Gomorrah

(Genesis 19) depicts the would-be rape of male heavenly messengers.
has the potential to be read as a proscription
aforementioned

of homosexual

This violent act

intercourse

like the

verses in Leviticus. Relatedly, the Genesis 2 cosmogony story with

Adam and Eve can also be problematic

in its description

of human sexual relationships

as between a man and a woman by default. A final (although not exhaustive)
comes from Deuteronomy

22:5, in which the act of dressing in the clothing of the

opposite sex is detested by God. Some may read this as an indictment
transgender

example

against

identity and behavior (Alpert, 2004, p. 96).

Many Orthodox and traditionally-minded

Jews believe, theoretically

if not

always in practice, in showing compassion towards LGBTQ individuals despite their
perceived transgressions

(Kaplan, 2003, p. 211). The issue of whether traditional

are more or less compassionate
other faiths will not addressed

to alleged rule-breakers

than their counterparts

here. However, most extremely traditional

Jews
in

religious

sects share in the mindset that their religious texts are able to justify and defend their
own veracity.

For instance, Fishman (2000) says that for a well-known

Conservative

Rabbi and author, "the hegemony of halakhic [Jewish legal] considerations
the outcome of arguments"

preordains

(p. 109, italics added).

Excessive generalization

should always be cautioned against, as no individual

can have the exact same experience as someone else. Even within the most traditional
of Jewish communities,

there is undoubtedly

a range of reactions and perspectives

on

LGBTQ issues. Nevertheless, the story of Shahar Hadar, an openly gay Orthodox Jew in
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case study on the potential pain and heartbreak

and does arise in the lives of LGBTQJews when they are not supported

that can

by their

communities.
Hadar began to suspect that he was attracted to men at a young age, but his
Orthodox Jewish upbringing urged him to deny his feelings. To distract himself from his
desires, he joined a yeshiva (school for the analysis of traditional

Jewish texts) and

studied Torah for multiple hours every day. When this did not rid him of his
homosexual

desires, Hadar rushed into an arranged marriage in a desperate

attempt to

"cure" himself and be able to live an ordinary life as an Orthodox Jew. The marriage did
not last long, but Hadar and his former wife had a baby girl while they were together.
The fallout from the marriage was so bad that Hadar's ex-wife does not allow him to see
their now-eleven-year-old

daughter. Incredibly, a similar course of events happened

with Hadar's sister, who married a gay Orthodox man (Estrin, 2003). Sadly, Estrin
(2003) reminds us that despite the depth of Hadar and his family's struggle, this
predicament

is not unique:

Most Orthodox Jewish gay men, like those in other conservative
communities

religious

around the world, are compelled to make a devil's bargain: marry a

woman to remain in their tight-knit religious community, or abandon their
family, community and religion to live openly gay lives.

Further research would be needed if one wished to take Estrin (2003) at his
word and claim that this is the typical experience of gay men in Orthodox communities.

INDIANA LGBTQ JEWISH IDENTITY
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it can be agreed upon that even rare instances of suffering deserve our

attention. The fact remains that stories like that of Hadar-or
occurrences
children-do

other dramatic

like Jewish parents ritually mourn and treat as dead their LGBTQ
occur (Mushkat, 1999, p. 243). With this knowledge, one can attain a

palpable understanding
in certain unfortunate

of how Judaism isolates and ostracizes its LGBTQ constituency
circumstances.

Identity conflict: sociological

studies of LGBTQJews

There has been a shortage of scholarly work pertaining to the experiences,

both

positive and negative, of LGBTQ Jews. There are examples of fictional literature,
autobiographical

accounts, and case studies, but there is little to be found on this topic

within the realm of hands-on sociological research. As an interview-based

methodology

is employed in this project, I will highlight three previous examples of this approachthe work of Mushkat (1999), Faulkner and Hecht (2011), and Schnoor (2006)-in

order

to expose some of the most significant research that has been done on this topic and to
identify the points at which my project branches off from prior investigations.
three studies, the potentially problematic

In these

aspects of Judaism were linked to varying

levels of isolation. Moreover, these Jewish "risk factors" differed between participants
within the same study according to their life histories.
Mushkat (1999) conducted a study on the emotional lives and experiences

of

'-----nine Jewish lesbian women in Toronto. From a wide-angle view, the central theme in
her work was alienation; in each of her participants'
that prevented

lives, Mushkat observed obstacles

the women from feeling fully valued and welcomed in their social

INDIANA LGBTQ JEWISH IDENTITY
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reported widely varying degrees of confusion

about how to integrate being Jewish and lesbian [Mushkat, 1999).
As a primary issue, the participants

noted that leadership

roles in the Jewish

community were inaccessible to them and the women only felt welcomed at a
superficial level. Mushkat (1999) explains, "Unofficially welcomed as paying members
in Toronto congregations
remain marginalized,

and as Jewish philanthropists,

only gaining institutional

Jewish gays and lesbians

acceptance by de-emphasizing

sexual loyalties" (p. 239). The lack of representation

their

within Jewish congregations

was a

major point of contention within this study, and it comes up again later in the
investigation.
At the individual level, the women Mushkat (1999) interviewed
great diversity of experiences

expressed

in their journeys of self-understanding.

a

One woman did

not feel that there were any complications with being lesbian and Jewish. Others dealt
with the issue by emphasizing

one identity over the other or compartmentalizing

the

two (sides' of themselves into discrete spheres [Mushkat, 1999, pp. 243-244). Overall,
the participants

who spoke with Mushkat expressed an internalized

sense of separation

or distance in both Jewish and LGBTQgroups due to a perceived disconnect between
the opposing identity and that group (p. 241).
Given the feelings of exclusion and separation
her participants,
better appreciate

that Mushkat (1999) observed in

she proposed a number of suggestions for Jewish congregations
and welcome their lesbian and other non-heterosexual

to

members. In

her words, "Jewish lesbian feelings of alienation, isolation, and fear and their yearnings
for Jewish support and Jewish identity resurgence demand attention"

(Mushkat, 1999,

INDIANA LGBTQ JEWISH IDENTITY
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p. 245). Crucial in Mushkat's recommended

response to alienation was the intentional

increase of lesbians (extended for the purposes of this project to include all LGBTQ
individuals)

in conspicuous

leadership positions within Jewish congregations.

This

would, in theory, project an image of inclusivity and acceptance that would spread in
the congregations

that follow this advice [Mushkat, 1999, p. 245).

Mushkat (1999) reasoned that beyond appointing
congregations

more diverse leaders,

should adopt an "explicitly inclusive welcoming stance" (Mushkat, 1999,

p. 246). Specifically, synagogues should create and disseminate
(seminars, workshops,

programming

educational materials) for their members that show an official

support of LGBTQ identity. Finally, Mushkat saw value in re-thinking Jewish
celebrations

and rituals with a non-heteronormative

LGBTQ constituency

mindset. Doing so would allow the

to engage more with the rites in question and foster a strong sense

of community and achievement

in the process (p. 246).

Faulkner and Hecht (2011) undertook a similar study on the inner lives of
LGBTQ Jews from the vantage of closetable identities. Building upon past research,
closetable identities were operationalized

as those identities that one has the ability to

hide or share at will. Skin color, for example, does not fall into this category.
Importantly,
interaction

Jewish and LGBTQ identification are both closetable, which makes their
and expression interesting to examine. Because one can choose which of

one's closetable identities to openly enact and to what extent, studying the ways in
which people express being Jewish and LGBTQis significant (Faulkner & Hecht, 2011).
In their study, Faulkner and Hecht (2011) considered the Communication
Theory of Identity: the psychological concept that human identity exists in layers-
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namely personal, enacted, relational, and communal (p. 831). With this theory in-hand,
the investigators

conducted interviews of American LGBTQ Jews living on the East

Coast, asking questions about the ways in which participants

labeled themselves,

saw

conflicts in their lives in relation to being LGBTQ and Jewish, and understood
themselves

within the context of their respective Jewish communities

(Faulkner &

Hecht, 2011, p. 835).
Much data was collected and analyzed, but one striking result was how common
(if not ubiquitous)

it was for Jewish LGBTQ individuals to experience identity gaps-

"those places where [peoples'] self-concepts and avowed identities conflict with others'
perception

and understanding

creating dissonance and a need to negotiate the

competing and conflicting identities" (Faulkner & Hecht, 2001, p. 832). Such conflicts
took many forms, and it became apparent that the ways in which one experienced
conflict as a Jew and LGBTQperson were dependent

on the character

role

of one's

communities} one's religious upbringing within Judaism, and one's personal
experiences

of rejection and acceptance in personal relationships

(Faulkner & Hecht,

2011).
The internal and external manifestations
LGBTQ were vast; they ranged from disregarding

of dually identifying as Jewish and
either Judaism or LGBTQ identity (a

relatively simple solution) to more nuanced attempts at bridging the two sides of
oneself cohesively in everyday life (e.g. as a gay Reconstructionist
Hecht, 2011, pp. 840-841). In all, the researchers

Rabbi) (Faulkner &

found that the methods of finding

peace as someone who was LGBTQand Jewish were as diverse as the individuals
themselves.

The authors would agree that the existence of tension and confusion are

INDIANA LGBTQJEWISHIDENTITY

14

inevitable for individuals who possess closetable minority identities, but there is still
reason to be optimistic. In their words, tithe potential for alienation and estrangement
seems very present for all but the most secure," yet, "despite the odds, LGBTQJews find
communities that provide love and acceptance, sometimes among others who share
these two closetable identities" (Faulkner & Hecht, 2001, p. 843, 844).
The third and final sociological study to be discussed is Schnoor (2006). Lying
chronologically between the works of Mushkat (1999) and Faulkner and Hecht (2011),
the analysis that Schnoor conducted displays resonances with the other investigations.
What sets the Schnoor research apart and warrants its mention is the way in which its
participants were categorized into four cohesive and easily comprehendible identity
groups and Schnoor's identification of the specific ways that gay Jews worked to
integrate their identities. Schnoor's terminology served as a guide for the content
analysis of this project's data, and will come up again later.
Schnoor (2006) began his research in response to a perceived inadequacy in the
research regarding groups who identified with more than one oppressed

minority

group. Previous research had widely suggested that individuals who claimed more than
one minority identity would psychologically sequester and devalue one in favor of the
other. Nonetheless, argued Schnoor, the situation is not so simple. Many factors
influence the ways in which a person internalizes his or her stigmatized

identities. For

Jews, the major factors involved are the branch of Judaism in which one was raised and
how one chooses to interpret the Torah (Schnoor, 2006, p. 47).
A major influence in this work was Brekhus, whose research on gay men
suggested that identity was not accurately portrayed as a "master status," but was
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better described as something dynamic and dependent

on one's personality

and

situation (as cited in Schnoor, 2006, p. 46). Within this definitional background,
Brekhus postulated
emphasizes

three "ideal types" of gay identity: the gay lifestyler, who

his homosexual identity as much as possible; the gay commuter, who treats

his sexual identity as temporary
makes attempts to incorporate

and context-specific;

and the gay integrator,

who

his gay identity with other identities so as to not favor

one over the other (Schnoor, 2006, p. 46).
The framework

of ideal gay identities was expanded and utilized by Schnoor

(2006) in his sociological study of gay Jewish men in Toronto. Here, Schnoor
constructed

four identity frames that he observed in his participants:

gay lifestylers, gay-Jewish commuters,
important

and gay-Jewish integrators

Jewish lifestylers,

(Schnoor, 2006). It is

to note that individuals were observed to express aspects of more than one

frame or could move between the ideal models throughout
Moreover, it was noted that the re-negotiation
aforementioned

frameworks

the course of their lives.

and shifting of identity within the

may mirror the evolutionary

nature of self-understanding

more globally. Brekhus notes that just as many people generally espouse radical ideals
at a young age before arriving at a more temperate
experimentation

conclusion, "This pattern of

in extremes in earlier life while seeking a more moderate strategy in

later life is a common, though certainly not the only, pattern in attempting

to negotiate

stigmatized identities" (as cited in Schnoor, 2006, p. 57).
The first of Schnoor's (2006) ideal types, Jewish lifestylers, were defined as
those individuals who were prone to repressing
avoid complications

their homosexual identities in order to

with their more highly valued Jewish identifications.

At the

INDIANA LGBTQ JEWISH IDENTITY
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extreme of this response, two participants
attempt to "purge themselves"

delved headfirst into their Judaism in an

of their queer identities (Schnoor, 2006, pp. 49-50). Such

a response may be seen more often in traditionally
its members into a heterosexual

religious circles that would pressure

lifestyle. During his tenure at yeshiva and as a married

man, Shahar Hadar was a living example of someone who Schnoor would have classified
within this group.
The second approach, that of the gay lifestyler, was marked by a secularization
and rejection of one's Judaism. This was done in order to better stress one's gay
identity, which was seen as the more fundamental

aspect of one's self-understanding

(Schnoor, 2006, 50-51). One might become a gay lifestyler if he or she felt scorned by
Judaism and found himself or herself more welcomed in the LGBTQ community. The
third way that Schnoor's (2006) participants
as gay-Jewish commuters.

made sense of being gay and Jewish were

Schnoor explained that for such people, lithe performance

of

specific identities can be turned on or off depending on the social context. Gay-Jewish
commuters

travel freely between gay-specific and Jewish-specific settings, but are

careful to enact the appropriate

identity while submerging the other" (Schnoor, 2006, p.

51). These three paradigms fit well within the other discussed sociological studies on
LGBTQJews, but Schnoor's exposition on gay-Jewish integrators
Schnoor (2006) characterized

gay-Jewish integrators

both their gay and Jewish identities throughout

is unique.

as those who "perform

all their social interactions,"

albeit at a

lower intensity than either a Jewish or gay lifestyler (p. 52). The majority of Schnoor's
participants

exhibited this paradigm at some point in their lives, and they were able to

simultaneously

embody and enact both their identities in four distinct ways:

17
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"participation in gay Jewish organizations; challenging Jewish theological perspectives
on homosexuality;

emphasizing

linkages between

Judaism and homosexuality;

and

using "Jewish values" to guide them through the gay world" (Schnoor, 2006, p. 52).
The first method of integration

that Schnoor (2006)

discussed,

participation

in

gay Jewish organizations, makes very good sense. Surrounding oneself with people who
share one's experiences is beneficial for many people who are facing hardship, much
like an extended

group therapy regimen. Indeed, Shokeid studied an LGBTQ synagogue

in New York, and became convinced
an act of restoring
into one meaningful

that attendance

their cracked self-image

at the congregation

and identity, combining

"was for many

its divided parts

identity" (as cited in Schnoor, 2006, p. 52). In this way, LGBTQ-

Jewish organizations or synagogues serve as a type of supportive interest group, a
convergence of people who can understand, educate, and care for one another.
Challenging Jewish theological perspectives on homosexuality was another way
that the participants in Schnoor's (2006) study came to understand themselves as both
Jewish and gay. Schnoor noticed that his participants took two approaches in
confronting the textual tradition; he concluded, "traditional Jews reinterpret

the Torah,

while secular Jews dismiss the Torah" (Schnoor, 2006, pp. 53). Secular Jews, who
understand

their Judaism more in terms of ethnicity than religion, do not feel the need

to justify their sexual orientation through a biblical lens. Their personal convictions are
their source of authority on the matter (Schnoor, 2006, pp. 54-55).
do not consider

the Torah or Jewish precepts

more latitude to form their own definitive
sources.

Because such people

to be divinely inspired, they are granted

conceptions

of right and wrong from other
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The more traditional
found ways to re-evaluate

Jews in the study respected the teachings of the Torah, but
its homophobic

sections while still retaining a devotion to

the Torah overall. For example, such people "emphasize the dynamic and changing
nature of Halachah [also, halakha]," arguing that the recommendations

should change

alongside shifting cultural values (Schnoor, 2006, p. 53). Interestingly,

Schnoor (2006)

found that Jews with traditional Jewish upbringings

did not necessarily feel pushed into

more liberal and LGBTQ-supportive branches of Judaism. They cherished the religious,
ceremonial, and liturgical traditions that they grew up with and developed "a more
complex or nuanced method of negotiating a traditional

Jewish gay identity" (Schnoor,

2006, p. 55).
The third tactic by which Schnoor (2006) saw his participants

negotiating their

identities was identifying the linkages and similarities that exist between Jews and gays.
The participants

in his study highlighted the minority status of both groups, discussing

their shared oppression

by majority populations

throughout

history. Furthermore,

they

spoke about how many prominent members of the gay community were Jewish, how
these prominent

Jews shaped modern gay culture, and the Jewish involvement

in gay

rights activism (Schnoor, 2006, pp. 55-56).
One cannot deny that discrimination
integral part of Jewish consciousness,

and fear of persecution

and this unfortunate

have been an

fact can serve as a powerful

source of solidarity between Jews and other victimized groups. Dworkin would agree;
he draws a similarity between lesbian women and Jews saying, "Both Jews and lesbians
are familiar with hiding, compulsory conversions, and forced exodus, and consequently
both have a survivalist consciousness"

(as cited in Muskhat, 1999, p. 241). Beyond
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merely recognizing commonality with underrepresented

groups, Jews have by and

large taken real steps to protect and support fellow minorities. Former president of the
Union of American Hebrew Congregations (UAHC) Rabbi Alex Schindler underscores
this liberative bent with regards to the LGBTQcommunity:

We who were beaten in the streets of Berlin cannot turn away from the plague
of gay-bashing. We who were marranos in Madrid, who clung to the closet of
assimilation and conversion in order to live without molestation, we cannot
deny the demand for gay and lesbian visibility! [Aprill, 2006, p. 9)

The final way that Schnoor (2006) understood his participants to make sense of
their sometimes-competing

identities was through living out life as gay men with

Jewish values. When looking for partners, exploring sexuality, and enacting other 'gay
behaviors,' the participants would think about their actions in light of Jewish teachings.
Inherent to this lifestyle is the idea that being LGBTQand Jewish is not a matter of
compromise, but an opportunity for enrichment and growth (Schnoor, 2006, p. 56). It
was not stated explicitly, but because the participants in Schnoor's study described
ways of living as gay men through referring back to Jewish values, it was implied that
their 'more principal' or 'stronger' identification was with Judaism. It would be
interesting if participants in future research indicated the corollary attitude of
practicing 'Jewish behaviors' in reference to a set of LGBTQ-derived considerations as
the LGBTQmovement grows in size and influence.
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In all, the research of Schnoor (2006) indicated that living as a gay Jew is
complicated, and many who possess these identities will face real challenges. People
live as homosexual Jews in a variety of situations, although the way one does so is
multifaceted,

subject to change, and linked strongly with one's current circumstances

and familial background.
attempting

Prioritizing either identity at the expense of the other,

to seal off one's Jewish and gay sides, or working to thoughtfully

homosexuality

integrate

and Judaism are different ways to normalize one's experiences

(Schnoor,

2006).
Schnoor (2006) does not evaluate these means or comment on their
comparative

efficacy or emotional implications, but he does recognize that the

successful incorporation

of these identities (as a gay-Jewish integrator)

an accepting society. The younger participants

in his study felt less of a need for the

"strong identity politics" of the lifestylers or the need to compartmentalize
Judaism and homosexuality;

is facilitated by

their

"these men had the clear expectation that multiple parts of

their identities can and should be validated by society at the same time" (Schnoor,
2006, p. 58). Krasner would agree with Schnoor; he describes how homosexual Jews
once felt the need to "choose between being actively gay or actively Jewish, [while]
contemporary

American Jews are much more likely to assert as their birthright

their religious ethnicity and their sexual orientation"
107).

both

(as cited in Fishman, 2000, p.
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Affirmation within Jewish tradition
Much has been said thus far about the potential for alienation within the
institution

of Judaism and the complexities that arise from understanding

outside of the heteronormative

oneself as

standard that Judaism and many other ethnic, cultural,

and religious groups promote. Nonetheless, there are definite aspects of the Jewish faith
that serve as counterweights

to the parts of the tradition that can be used to isolate and

exclude LGBTQJews. For example, with regards to the Toraic examples of potentially
anti-LGBTQ messages, the strong desire to debate and actively interpret

texts in

Judaism is very positive.
Even in the most traditional
fundamentalism

circles of Judaism, there is no officially supported

or notions of biblical inerrability. In Orthodox yeshivas, the chavruta

style of learning has always (and still is) a staple. The chavruta, or pair of learners,
actively studies the sacred texts in a spirited fashion while debating with one another
until a mutual understanding

is reached. The stereotypical

and widely told example of

this is the scenario in which two students are asked to begin debating a problem from a
text, with each learner assigned a position to debate. The students argue passionately
until the instructor

orders them to suddenly stop and switch positions on the topic. At

this point, the students begin to argue their newly assigned perspectives

with the same

force as their first. Then, the two students are instructed to shake hands and head to
lunch together. The intended moral of this parable is that Jews do not accept anything at
face value and are bound to seriously consider all sides of an argument before reaching
a conclusion.
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In light of the speculative and examining stance supported
there are many positive readings that can counter homophobic
Jewish canonical writings. Within a traditional

understandings

of the

reading of Leviticus 18:22 and 20:13,

one can posit that the text only prohibits sexual intercourse
partner)

by Jewish tradition,

(specifically, by the active

between men and not homosexual love or desire itself. Beyond this baseline

level of support, many Jews are able to observe these two excerpts within a wider
context, noting that "many behaviors commonly accepted today were prohibited

by

law" (Alpert, 2004, p. 96).
It is also interesting

that there is no prohibition

against lesbianism in the Torah.

The parts of Leviticus that prohibit the behaviors in question are addressed

solely to

men. This begs the question, of course, as to why this would have been tolerable if male
homosexuality
arguments

were not (Alpert, 2004, p. 96). Due to this incongruity, there are many

that can be made on behalf of LGBTQ identification

scriptural

within the arena of

exegesis.

The Sodom and Gomorrah story can also be seen in a positive light. Despite its
conceivable use as a tool to denounce gay behavior, it can and often is interpreted

as a

parable warning against sexual violence and a mob mentality in general. Indeed, Alpert
(2004) explains that harming the stranger is the connotation
customarily

that Judaism has

derived from the tale; it is the Christian hermeneutical

tradition that

commonly sees this story in terms of homosexual acts (p. 96). There are also accounts
of love between heroes of the same sex in the Tanakh. The stories of David and Jonathan
and Ruth and Naomi are both vivid examples of non-heterosexual
adoration

devotion and

(Alpert, 2004, p. 96). Although these stories may be discounted as depictions
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of close friendship and nothing more, there is at least the potential to argue that
homosexuality

was supported

in parts of the Torah.

From a very wide-angle perspective,
good deal of affirmative-or

the history of the Jewish people includes a

at least not negative-attitudes

toward LGBTQ individuals.

Long before modernity and the rise of the current "branches" of Judaism, the ancient
rabbinic tradition abstained from making harsh indictments

against LGBTQ behavior.

The Talmud, as the chief interpretative

work on the teachings of the Torah, does not

make much mention of homosexuality.

Lesbianism is defined as a "minor

transgression,"

albeit not one that would ritually harm the status of the woman.

Centuries later, the rabbis of the Middle Ages generally conformed to the Talmudic
tradition, and homoerotic Jewish poetry has been found dating from the Medieval
period (Alpert, 2004, p. 97).
In modernity, Jews were at the forefront of the homosexual liberation
movement. Magnus Hirschfeld, of the earliest advocates for gay rights in the 19th
Century, was Jewish. Within Eastern European Yiddish literature
common theme was cross-dressing

of this time period, a

women who were believed to have the souls of men

in their female bodies. This literary concept clearly suggested transgendered
well ahead of its time, and it was recently reincarnated
its award-winning

film adaptation

identity

by "Yentl, The Yeshiva Boy" and

by Barbra Streisand (Alpert, 2004, p. 97).

The first LGBTQ-specific synagogues (at first unrecognized

by the major

branches of Judaism) opened in 1972 in Los Angeles and New York City, and LGBTQ
visibility and acceptance in certain strands of Judaism began to expand immediately
after. The first openly gay rabbi in Jewish history, Alan Bennett, came out in 1979
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(Alpert, 2004, p. 97). The ballooning of LGBTQawareness

and involvement

during this time occasioned the creation of an organization

in Judaism

for LGBTQ Jewry.

Answering this demand, the group known today as the World Congress of Gay, Lesbian,
Bisexual, and Transgender

Jews (also called Keshet Ga'avah, or Rainbow of Pride) first

met in 1976 and was formally founded in 1980 (Wilcox, 2004, 218).
The member congregations

of Keshet Ga'avah devote themselves

to satisfying

the spiritual needs of LGBTQJews and function as full-fledged synagogues. Because they
aim to attract LGBTQ congregants
frequently contain both traditional

from a myriad of backgrounds,
and nontraditional

their services

components.

also often possess a Hebrew school for the congregation's

The synagogues

children and they all

welcome non-LGBTQ members. In 2003, sixty-five congregations

and organizations

were recognized by Keshet Ga'avah, "not only in most major cities in the United States
but also in Mexico, the United Kingdom, Australia, the Netherlands,

South Africa,

Canada, Austria, France, Germany, Hungary, Argentina, and Israel" (Alpert, 2004, p. 97).

Reform Judaism's History of Acceptance
Without discounting the progressive
Judaism (specifically Reconstructionism),
empowerment

actions taken by the other branches of

the progress and achievements

in LGBTQ

within Reform Judaism will be highlighted. Tracing the history and

attitudes of the Reform movement will be important for providing orientation
analyzing the experiences

of this study's participants.

Furthermore,

deserve recognition for their undeniably forward-thinking
individuals.

when

Reform Jews

acceptance of LGBTQ
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Reform Judaism is the largest Jewish denomination

in the United States, so its

actions reflect the opinions of a great number of practicing Jews (Aprill, 2006, p. 2).
Beginning long before the gay rights movement, the Jewish people had been keenly
attuned to issues of injustice and discrimination

for reasons already discussed. Kaplan

(2003) specifically mentions the Reform movement, explaining, "Tolerant, pluralistic,
and open to new ideas, Reform Jews accepted women as equal in religious terms and
were among the leaders in the national struggle for civil rights" (p. 209). Just as Reform
Jews had enthusiastically

supported

the causes of women and African Americans, they

stood behind the LGBTQ community when the issue of gay rights first surfaced.
The Stonewall riots of 1969 generally mark the beginning of the modern era of
gay rights, and Reform Judaism took notice of the issue soon after (Kaplan, 2003, p.
212). After the unaffiliated LGBTQ synagogues began to appear in 1972, the Reform
movement was the first branch of Judaism to officially accept these new congregations
into its midst. The Union of American Hebrew Congregations

(UAHC, later renamed the

Union for Reform Judaism) is the governing body of the Reform movement, and it
inducted its first LGBTQ-specific congregations
Beyond accepting LGBTQ congregations

in 1974 (Alpert, 2004, p. 97).
early on, there was also a strikingly

small amount of backlash against this decision within the Jewish community, especially
given its monumental

nature (Kaplan, 2003, p. 210). Also in support of the changing

climate for LGBTQ Jews in the 1970s was the rabbinical arm of Reform Judaism, the
Central Conference of American Rabbis (CCAR). In 1977, CCARpursued the
decriminalization
discrimination

of homosexual behavior between consenting adults and an end to

of gays and lesbians altogether (Kaplan, 2003, p. 215). Hebrew Union
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College (HUC) is Reform Judaism's seminary, and during this period it was able to claim
Alan Bennett as one of its graduates when he became the world's first openly gay rabbi
in 1979 (Alpert, 2004, p. 97).
Although the HUC could later boast that the first vocally gay rabbi was Reform,
the Reconstructionist

movement beat Reform Judaism in accepting openly gay students

to its seminary. The Reconstructionist

Rabbinical College (RRC) started to admit gay

students in 1984, whereas the HUC waited until 1989 (Alpert, 2004, p. 98). In 1990,
CCARdetermined

that other forms of relationships

besides procreative

heterosexual

family units could hold inherent spiritual value (Kaplan, 2003, p. 219). The UAHC
followed through with this mindset when, in 1995, it passed a new resolution to solidify
fair employment

practices for LGBTQ clergy and employees. In 1996, it released a

manual to help congregations

implement LGBTQ-inclusive practices. The document

included eta selection of texts and offers practical suggestions for programming,
curriculum
brochures

content, Jewish source materials, complete with sample sermons, outreach
and employment

practices" [Aprill, 2006, p. 9).

The Reform movement was busy making strides for LGBTQ rights in 1996. Along
with drafting its internally directed manual, the UAHCalso passed a resolution
declaring its support for same-sex couples to receive the full benefits of civil marriage
and allied itself with secular efforts to do so. Also in 1996, Reform Judaism's policy
center supported

(and still supports)

the passage of the Federal Employment Non-

Discrimination

Act, which would expand the protection against employment

discrimination

to LGBTQindividuals in addition to the other protected minorities

(Aprill, 2006, p. 13).
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Reform Judaism began approving same-sex commitment
although it should be noted that the Reconstructionists

ceremonies

in 2000,

began doing this in 1993. Rabbis

from these branches as well as the Conservative movement had been performing
sex ceremonies

same-

unofficially for years, and all three stand in support of same-sex

marriage today (Alpert, 2004, p. 98). Alpert (2004) does not find this surprising,
because "For the Jewish religious community, supporting

couples, especially if those

couples intend to raise children, is an important Jewish value, superseding
about same-sex relationships"

qualms

(p. 98).

Nonetheless, no Reform Rabbi (indeed, no rabbi) is compelled to officiate in
same-sex commitment
encourages

ceremonies or marriages. The Reform movement officially

the performance

of these rites, but the decision is ultimately left up to the

individual rabbi. In fact, further nuances exist in this dynamic. For instance, some rabbis
will happily perform commitment

ceremonies but not feel comfortable with presiding

over a marriage (Aprill, 2006, pp. 11-12).
In 2000, the Boy Scouts of America expelled a gay scout leader and the case was
brought to court. Many Reform Rabbis responded

by relinquishing

their Eagle Scout

rank and resigning from the BSA. Executive vice president of CCARPaul Mentiroff went
public with his rejection of the Boy Scouts' decision, asserting, aWe are each created in
the image of God. It is no badge of honor to be heterosexual

and it is no sin to be

homosexual, just as it is no honor to be White and no sin to be Black. It is simply who
we are" (Kaplan, 2003, p. 231). At the institutional

level, the UAHClobbied the BSA to

change its policies, and when it became apparent that the organization would not, the
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to stop hosting BSA troops at their locations and

advised Reform Jews to remove their children from the institution

[Aprill, 2006, p. 15).

Just as individual Reform Rabbis are free to make their own decisions about
performing

same-sex marriage ceremonies, each BSA-affiliated Reform congregation

was left to struggle with the hard decision of whether or not to oust their respective
scout troops. Aprill (2006) was the President of Temple Israel of Hollywood (TIOH)
when her congregation

was confronted with this issue in 2001. TIOH had hosted a Cub

Scout pack at its location for nearly fifty years, and its congregants

believed that the

BSA-associated group's efforts largely affirmed the values of tikkun olam (repair of the
world) through its community service initiatives (Aprill, 2006, pp. 16-20).
Nonetheless, the Cub Scout pack's existence under the auspices of the BSA's
discriminatory

policies were seen as standing against TIOH's core values of encouraging

social justice and b'tzelem Elohim (that all people are created in the image of God).
Multiple congregational

meetings were held, compromises

with the BSA were

considered, and the issue was ultimately brought to a vote. In the end, nearly 950/0 of
the congregation

believed that, despite the positive efforts of the pack and its various

redeeming characteristics,

the defense of the core issue of b'tzelem Elohim and care for

the oppressed

the removal of the Cub Scout pack (Aprill, 2006, pp. 16-20).

necessitated

Looking toward the present, there is every indication that the Reform movement
is continuing its mission to support LGBTQJews. Even twelve years ago, Kaplan (2003)
said, "Today the Reform movement is committed unequivocally to supporting

full social

and legal equality for gays and lesbians in the United States" (p. 210). Nonetheless,
there will always be ways to make more effective and further solidify the commitment
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to aiding members of the LGBTQ-Jewish community at the policy-making and
institutional

level. Furthermore,

resolutions, official statements

of support, and other

gestures often do not translate into direct action at the micro scale of congregational
individual life. Indeed, no measure of goodwill ever seems to fully prevent injustice.
Nonetheless,

Kaplan finds reason to be optimistic about the Reform movement's

trajectory when he says, "If the women's issue has been largely settled in favor of
complete equal rights, the issue of gay and lesbian participation

is well on its way to

being similarly resolved" (Kaplan, 2003, p. 232).

LGBTQ-Affirming Attitudes in Reform Judaism
As discussed, the Reform movement has taken an unmistakably

supportive

approach to the issue of including and affirming LGBTQindividuals through its internal
policy and public advocacy efforts. In order to better grasp the stance of Reform
Judaism in recent history, an exploration of some of Reform Judaism's core tenets is
useful. In very broad strokes, the way that Reform Jews enter into dialogue with the
Torah and sacred documents, their individualistic bent, and their tolerance of a
diversity of opinion within their ranks have paved the way for their denomination's
acceptance of LGBTQ individuals.
The cornerstone

of Reform Judaism's relationship

with the Tanakh is nonliteral

reading. Aprill (2006) agrees that "Reform Jews emphasize not the literal meaning of
the text, but its purpose and intent" (p. 4). This in no way means, however, that Reform
Jews disvalue the Torah and the other sacred works of their ancestors. Many Reform
Jews profess to love and respect the Torah just as much as their more conservative

or
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counterparts;

they cherish its stories, comb through it for moral lessons, and memorize

vast swathes of its passages for the sake of intellectual and spiritual growth. The
Reform movement believes that the Torah is a record of the Jewish people's
relationship

with God [Aprill, 2006, p. 3).

However, Aprill (2003) tells us that the Reform movement differs drastically
from the Orthodox and some Conservative branches in that it "understand]s]

the words

of the Torah not as words dictated by God, but as words inspired by God and subject to
new understanding,

application, and interpretation

over time" (p. 3). Said differently,

"Reform Judaism is a movement that is informed by tradition, but not directed by it"
[Aprill, 2006, p. 3). Because of this crucial divergence, Reform Jews are freed to offer
interpretations

that change with time without committing travesty. Accepting LGBTQ

Jews into the fold is thus not a violation of halakho; "Those within the movement see
this decision as a legitimate reinterpretation

of an ancient textual prohibition"

(Kaplan,

2003, p. 210).
With the ability to reinterpret
Leviticus prohibitions

the Torah using an evolving point of reference, the

are seen in light of their context: as ritual purity laws to protect

against Canaanite idolatry. A Reform Jew could argue that because we exist in a
different historical and social context-one
practices of idolatry-there
proscriptions

that is no longer concerned with competing

is no compulsion to comply with these ancient

[Aprill, 2006, p. 6). One might similarly argue that the rejection of the

passages about homosexual behavior is no different than the common practice of
ignoring the other parts of the Tanakh that no longer appear relevant; after all, there is
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no controversy

over disregarding

the decree to stone a disobedient

son or a bride who

is not a virgin [Aprill, 2006, p. 7).
It may be illustrative to imagine that Reform Jews approach the theological issue
of LGBTQ lifestyle from an entirely different perspective

than the more traditional

camps. Instead of picturing a Reform Jew who is grappling with a way to incorporate

his

or her pro- LGBTQ stance with the Torah, it might be better to think of his or her desire
for inclusivity as the principal concern. For example, "Whereas the Orthodox saw
homosexuals

as violating an explicit commandment

of the Torah, most Reformers saw

them as people who needed and wanted the same spiritual sustenance
heterosexuals"

available to

(Kaplan, 2003, p. 218). Notice how in this quotation there is no

reference to a theological struggle. Indeed, the Reform Jew is described as beginning at
a place where she or he is unconcerned

with biblical implications. With reference to

Schnoor's (2006) binary oflttraditional

vs. secular Jews," then, Reform Jews occupy a

middle ground. They are not secular and do not discard the Torah wholesale. However,
like the secular Jew, they can also "reject the traditional

prohibitions"

untenable. For Reform Jews, "the acceptance of homosexuals
understood
relationships"

that they find

is taken for granted; it is

that one no longer has to justify the legitimacy of gay and lesbian
(Kaplan, 2003, p. 212).

Another LGBTQ-affirming avenue within the Reform Jew's dialogical relationship
with the Torah is finding alternative

narratives that espouse the values of respect and

love. Other parts of Leviticus itself are highlighted by Reform Jews, like loving one's
neighbor as one would oneself and the reminder to cherish the stranger because of the
Israelite's former position as a slave in Egypt. The Reform Jew is reminded that like the
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Israelites, LGBTQ people are too often treated like strangers

in today's world (Aprill,

2006, pp. 7-8).

Arguably the most powerful and universally resonant messages from the Torah,
both generally speaking and with regards to the treatment

of LGBTQ individuals, are

tikkun olam and b'tzelem Elohim. These concepts provide convincing examples of the
Torah's message of inclusivity and justice. Aprill (2006) says of b'tzelem Elohim, "the
belief in this principle leads Reform Judaism to unequivocal support for equal treatment
for gays and lesbians in both religious and civic life" (p. 5). As discussed above, the
conviction that all people possess a divine spark was influential in the discussion of
banning BSA troops from Reform congregations.

Rabbi David Saperstein, former

director of Reform Judaism's policy office, drives the point home: "We oppose
discrimination

against all individuals, including gays, lesbians, and bisexuals, for the

stamp of the divine is present in each and everyone one (sic) of us" (Aprill, 2006, p. 5).
It is hard to overemphasize

the impact that the conception of b'tzelem Elohim

alone has on Reform Judaism and its connections to other Jewish teachings. One of the
most famous Talmudic stories about the ancient sage Rabbi Hillel deals with his
response to a cynical man who demands that the rabbi teach him the entire Torah while
standing on one foot. Unfazed, Hillel lifts one of his feet from the ground and tells the
man, "What is hateful to yourself do not do unto others-all

the rest is commentary-go

and study it" (b. Shabbat 31a, as found in Cappell, 2013, p. 197). This is the essence of
what is today called the "Golden Rule," and its message forms a natural corollary to
b'tzelem Eiohim: we are all valuable and important by virtue of our humanity, and, as
such, our greatest obligation is to acknowledge this uniqueness

in others and treat one
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another with respect and compassion. As a final word about the centrality of b'tzelem
Elohim to Reform Judaism, the movement's
promoting

official webpage lists its application toward

acceptance of LGBTQ individuals as one of three principles that separates

Reform Judaism from the other North American Jewish branches [Aprill, 2006, p. 5).
Individuality is another primary attribute of Reform thought that has allowed it
to act in favor of LGBTQ-supportive measures. Rabishaw says that Reform Judaism
"holds in a high regard the right of the individual to be confronted with an issue, to
study the relevant texts and then, with information in hand, render a decision which is,
at least in the mind of that individual, grounded in Judaism" (as cited in Kaplan, 2003, p.
230). Or as Aprill (2006) would put it, "Reform Jews decide for themselves
which ...traditional
Reform movement's

Jewish practices enrich their Judaism" (pp. 6-7). Related to the
willingness to alter tradition based on changing circumstances,

its

emphasis on individual autonomy allows each Reform Jew to challenge tradition if she
or he believes that it does not mesh with his or her reality.
The final aspect of Reform thought that deserves mention here is its acceptance
of a variety of opinions amongst its constituency. When Reform Judaism combines its
individualistic

thrust and its evolutionary

stance on biblical interpretation,

the logical

result is a degree of internal conflict. When a faith tradition encourages its members to
hold their own opinions, even if they do not immediately mesh well with the
established

traditions, there will be unavoidable differences of opinion within the

group. Nonetheless, the Reform movement is cognizant of this and has promoted a
culture in which disagreement

is tolerated and even revered. Aprill (2006) expounds,

"Reform Jews do not insist upon or expect agreement, instead acknowledging

and
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accepting the diversity of Reform Jewish belief and practice" (p. 4). As a direct result of
this attitude, those in the Reform tradition who first began to rebel against tradition
and argue for LGBTQ rights were not silenced, but were allowed to voice their
dissenting opinions until they were heard.

Relevance

of studying the LGBTQJews of Indiana

Thus far, a synopsis has been provided on the topics of alienation of LGBTQ
people in the Jewish tradition; recent sociological work on the topic of LGBTQ-Jewish
identity; the aspects of Judaism that affirm a non-heterosexual

existence; and the

history and attitudes of the Reform movement with regards to LGBTQ rights and
membership

in the Jewish community. Hopefully this has served as an adequate

jumping-off point so that the reader is able to examine the thoughts and opinions of this
study's participants

with a basic understanding

of what challenges and aids are present

in the life of an LGBTQ Reform Jew in the United States.
This project aims to expand upon the body of existing scholarly literature

on the

topic of LGBTQ Jewry through an investigation of the experiences of self-identifying
LGBTQ Jews in Indiana. Putting aside the geographic location of the study for a moment,
any new research on this topic is desperately

needed. As Mushkat (1999) protested,

((there remains a dearth of research on Jewish lesbians" (p. 239). Seven years after her
study, Schnoor (2006) lamented of the same problem, explaining, "there is precious
little in terms of scholarly social- scientific literature devoted to the issue of gay Jews"
(Schnoor, 2006, p.44). As a matter of fact, Schnoor found that besides the work of
Mushkat and another study on Jewish family issues, "there is no empirically based
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that examines micro-issues} such as negotiation

identities" (Schnoor} 2006} p.44). Faulkner and Hecht (2011)-and
I have been unable to locate-have

contributed

of intersecting

perhaps others who

to this field of study after Schnoor} but

there have still been no identifiable studies of the type in the Midwestern

United states}

let alone in Indiana specifically.
Because the community of LGBTQJews in Indiana} and the Midwest more
generally} have not had their voices shared in an academic forum} their experiences
largely hidden from all but their most intimate acquaintances.

are

The purpose of this study

is to question Reform LGBTQJews who have been a part of a Jewish community in
Indiana in order to allow their stories to be heard by a wider audience. We know what
the Reform movement has to say about LGBTQJews at a national level, but this study
will serve as a barometer

to examine their efforts as they translate into everyday life.

LGBTQ Jews who read this paper and find that they have had experiences similar
to those of the participants

will hopefully find a degree of comfort in knowing that they

are not alone. Non-Jewish allies are encouraged to pay attention to the stories of these
individuals as a way to better understand

and connect with their LGBTQJewish

colleagues personally. Finally} leaders and members of the Jewish community will
hopefully use this study as an indicator of the ways that they may be able to improve
their congregations
members.

and communities

to better welcome and empower their LGBTQ
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Methods

Data Gathering
The application for undertaking
University's Institutional

participant

research was submitted to Butler

Review Board (IRB) on December 12, 2014. The project was

approved by the IRB on January 24, 2015, enabling the start of participant
recruiting.

Soon after, potential participants

outreach and

were contacted personally and leaders of

the Jewish community were asked to reach out to individuals who they thought would
be interested

in participating

in the study. The majority of participants

through the use of snowball sampling-the
participant

by a current participant-or

The interview questionnaire

recommendation
introduction

were contacted

of a subsequent

by a mutual acquaintance.

(Appendix A) consisted of sixteen structured

questions that were designed to allow for follow-up questions and open-ended
responses

from participants

based on their individual experiences and thoughts on the

topic at hand. All sixteen questions were answered by participants,
feedback was provided as the interviewer

or participant

at the end of each interview, the participants
comments or if the interviewer

and additional

saw necessary. Furthermore,

were asked if they had any additional

had missed any major topics. The sample questions that

Faulkner and Hecht (2011) mentioned in their paper were used as a preliminary

guide,

and Schnoor's (2006) discussion of question order by complexity was adopted. Broadly,
the intention of the interview questions was to a) gain an understanding
participants'

of the

personal histories with Judaism and the realization of their gender and

sexual identities, b) explore the ways that the individuals identified as LGBTQ and
Jewish, c) discern how welcomed the participants

felt in Jewish settings, and (d receive
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feedback on how these well-informed members of the Jewish-LGBTQ community
recommend their Midwestern Jewish communities move forward to better
accommodate

and embrace LGBTQ Jews.

The interviews took place between January 30 and March 16, 2015. Six
individuals participated in the study, and each participant decided upon the type of
interview (in-person, telephone, or video conference) based on availability and
preference. One interview was conducted in-person, two used live video
communication, and three were completed over the telephone. Audio for all discussions
was recorded after the interviewees were asked for permission to do so. The
interviewees were presented with the Informed Consent document (Appendix B)
before the start of the interview, and were briefed on the most critical elements of the
document, including the assurance that pseudonyms and other obscuring elements
would be employed to protect their identities. Recorded verbal and/or written consent
was attained. The interview questions were usually answered in 60 minutes, not
including informal discussion before and after the semi-structured questions were
addressed. The shortest interview took 50 minutes, while the longest lasted over 150
minutes.
After the completion of the interviews, the recordings were reviewed carefully.
The answers to each structured question were transcribed, along with all other relevant
responses. The content of the interviews was analyzed with a focus on potential
patterns and similar narratives between participants.
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Participants
The six participants

were selected for their identification

Reform Jewish communities

in Indiana. Four participants

in both the LGBTQ and

currently reside in the state,

one regularly commutes to Indiana and maintains connections to Indiana Jewry, and
one lives outside of the Midwest but was able to talk about his experiences
during the many years that he lived in Indiana. Two participants

as a gay Jew

have lived in Indiana

since birth or infancy; two lived in Indiana for most of their adult lives (22 and 53 years,
respectively);

one came to Indiana for college three years ago; and one has never lived

full-time in the state, but has spent summers here since adolescence and currently
works in the state as a student rabbi in the Reform movement.
All participants

were well educated; the two youngest participants

process of completing a bachelor's degree, while all the other participants
minimum of an undergraduate

were in the
had a

education up to doctoral degrees. The participants

varied greatly in age (20, 23, 26, 58, 77, and 80 years old), which contributed
diversity of thinking on the subject.

to a
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Results

Jewish Identity
The six participants

self-identified

as Jews, and according to the four ideal types

of gay Jews that Schnoor (2006) developed, all are gay-jewish integrators.
participant's

No

current situation resembles that of either lifestyler paradigm or the gay-

Jewish commuter who works to compartmentalize
to a decade after, this datum substantiates

her or his separate identities. Close

Schnoor's prediction that fewer LGBTQJews

will have to practice overt "identity politics" with the passage of time (Schnoor, 2006, p.
58). Of immediate interest, none of the individuals in the study disavowed or distanced
themselves

from their Judaism-at

least not ethnically-in

LGBTQ lifestyle. Indeed, no participant

order to better live out an

expressed that they felt a greater sense of

belonging in LGBTQ circles than in Jewish groups.
Before delving into any issues of Jewish or LGBTQ identity, an introductory
question was posed to the interviewees,

asking them to consider the labels with which

they mostly strongly identified. A goal of this question was to observe if the participants
would voluntarily describe themselves as either Jewish or LGBTQ instead of or in
addition to using other labels. Theoretically, the first response or responses to this
question would be one's most deeply held conceptions of oneself. However, it would be
unwise to make sweeping assumptions

about one's attachment

to Judaism or LGBTQ

identity from this measure alone.
Of the six participants,

only two did not quickly volunteer Judaism as a main

aspect of their identity. These two women-Leah
vocations

and Susan-instead

listed their

(including as teacher, artist, musician, and psychologist). Joanna described
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herself as Jewish, American, and as a person of color. Two participants-Daniel
Michael-cited

and

their Jewish and gay identity. Finally, Aaron mentioned Judaism as his

sole and primary identifier.
Underscoring

the potential issues with this measure's

construct validity is the

fact that Leah did not reflexively call herself Jewish in response to this question. This is
problematic,

as she is among the most religiously Jewish participants,

and Daniel. Regardless, asking the participants
themselves

alongside Aaron

to ponder about how they see

did reveal an overall trend of strong Jewish identification

among the sample

group. For example, Aaron explained that he is, "primarily Jewish. That is really the
main [label]. When I think about what encompasses

most of what I do, that's it."

A better measure of Tewish centrality" in the lives of the participants

is surely

attained by hearing what each person has to say about this topic in his or her own voice.
We remain aware that that identity is amorphous,

capable of rapid change, and

contingent on a myriad of complex and interdependent
attempting

to describe something as potentially obscure as identity, it is best to receive

it directly from its owner-he
participants

factors. Nonetheless, when

responded

or she who has experienced

it as a lived reality. The

to questions about how they identified with Judaism, the ways

they enacted this identity, and how deeply they felt a sense of belonging in Jewish
communities

as compared with LGBTQ circles.

Leah, a college student who grew up in a nonreligious

but nominally

Conservative family, feels that Judaism is avery important" to her. Religiously, she
considers herself the most devout member of her family and has actively involved
herself in Reform Jewish circles since beginning college. Judaism occupies a large
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activities, as she teaches at an afternoon Hebrew school,

serves as a counselor at a Jewish summer camp, and is a prominent
university's

chapter of Hillel (the international

student organization

member of her
for on campus

Reform Jewish life). Leah also feels a greater sense of belonging when she is around
other Jews, which she partially attributes

to her relative lack of exposure to LGBTQ life.

Aaron is a student rabbi in the Reform seminary who has chosen to be engrossed
in Judaism for much of his life. Were he not also proud of his LGBTQ identity, he would
be a classic Jewish lifestyler. Judaism is an essential aspect of Aaron's identity by virtue
of how uniformly he performs it; he explained, "Everything I do is Jewish." Much of
Aaron's pursuits are explicitly Jewish, and even when Aaron is involved in secular
activities, he often views them from a Jewish perspective.

Indeed, for Aaron, lito do

something not overtly Jewish is kind of an anomaly." Apart from his role as a student of
Judaism, the vast majority of his friends are Jewish and he chooses to listen to Jewish
music and read Jewish books. This clarifies why Aaron would say that Judaism "runs
both my professional

and personal life." It thus comes without surprise that Aaron

derives a greater sense of affinity around other Jews than other LGBTQindividuals.
Daniel is a college student who aspires to be a Reform Rabbi. Like Aaron, Daniel
spends much of his time consciously working to construct a Jewish existence. Daniel is
also devoted to expressing his identity as a gay man, although he considers Judaism a
more fundamental

part of himself. Answering how central Judaism is to his identity,

Daniel responded,

"Extremely; it is a lot of what I do, what I think about is through

Judaism, it's how I view the world, it's how I was raised as well." Daniel acknowledged
that Jewish values and perspectives

have embedded themselves deeply in how he
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thinks. He specifically mentions tikkun olam, and comments, "Very community-centered
ideas are just naturally the way I view the world and are largely based around my
Jewish learning."
With regards to Jewish action, Daniel studies Judaism academically, works at a
synagogue, and is active in Jewish youth group organizations

like Hillel. Daniel also lives

with Jewish friends and listens to Jewish music. Daniel definitively classifies himself as
someone who feels more at home in Jewish settings than secular LGBTQ environments.
Interestingly,

he shared that most of the LGBTQ Jews that he has met consider their

Judaism to be more central to them than their LGBTQ identity:

Very few people who I have met in queer Jewish spaces are people who are
queer first who happen to be Jewish ...Most of the time, if they're actually
involved in that space, it's people who are Jewish looking for a queer community
that shares their Judaism ...the Jewish [community] tends to be more of their
main community and they're looking for the queer side of that.

Daniel postulates that LGBTQ Jews may feel a stronger tie to their Judaism
because one's religion is a matter of choice, whereas one's sexuality is inborn. Because
one can choose not to be Jewish, those who retain their faith have at some level proven
their allegiance to Judaism through their continued identification as Jews. Furthermore,
because this choice-to

be religious and LGBTQ-has

the potential to be problematic,

those who choose to remain Jewish may be unusually devout.
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Michael is a well-known member of his Reform Jewish community who was very
active in congregational

life when he lived in Indiana. Internally, Michael considers

Judaism to be a very important

part of who he is, although not in a religious sense. As

Michael put it, Judaism is not something he feels the need to "wear outwardly." He helps
lead services during the High Holy Days, and Michael jokes that from this he gets "his
full dose of Judaism for the year." He also has a lot of Jewish friends and "feels Jewish,"
despite his lack of interest in regular congregational
understanding

involvement. Michael's self-

as a Jew allows him to feel embraced in Jewish settings; he said, "There

is just something in me that really identifies, or just right away feels comfortable, with
someone who is Jewish ...there is something comforting to me in being around Jews."
Nonetheless, he found deciding between LGBTQand Jewish community very hard, and
was not able to easily determine

from which group he derived more belonging.

Like Michael, Susan considers herself to be someone whose Judaism is
extremely central to her life, but not in a primarily religious sense. She sees her Judaism
as a religion, but in non-theological

terms: "I see religion as not necessarily believing in

God, but as believing in something bigger than yourself that you're a part of." In this
way, Judaism serves as a sort of guiding philosophy for Susan. Her ethno-cultural
Judaism are also particularly

ties to

strong. Thinking about the oppression of the Jewish

people, specifically her family members who died in the Holocaust, is a powerful source
of solidarity for Susan.
Susan leads a Jewish life, although sometimes non-traditionally.

She sees being

Jewish as something enacted in very broad, integrative terms, a key part of which is
honoring uniqueness.

She believes that she lives Jewishly "by trying to be the best
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person 1can be, by being kind to others, by trying to always be very acceptant of people
who are different than I am, and very tolerant of other peoples' ideas and very curious
about them." More typically, Susan tries to attend synagogue and adult education
classes when possible, she cherishes her relationships
and she reads Jewish literature

with numerous Jewish friends,

in her spare time. Contrasted with her experiences

in

LGBTQ circles, Susan feels an equal amount of belonging in both settings.
At the most secular end of the spectrum is Joanna. Like Susan and Michael,
Joanna does not classify her connection to Judaism as primarily faith-based, saying that
she is Jewish but not a "believer." All of her professed links with Judaism are secularher Jewish relatives, her childhood memories of being Jewish in a Christian
environment,

and her culturally Jewish characteristics

such as her Yiddish accent.

Joanna did not expand on how she particularly lived out her Judaism, but explained that
she is drawn back to her long-time synagogue for major holidays and special occasions
due to her appreciation

of and her family history in the congregation.

(and Michael, substantially),

Much like Susan

Joanna did not derive a greater sense of belonging form

either community; she said, ((Idon't think I could prioritize one over the other ...I take
pleasure when I'm in both groups."
Another indicator of people's ownership of their various self-labels is how
readily they are willing to disclose these internal components
Fear of judgment or persecution
one's intrinsic characteristics

of themselves to others.

is a major factor in an individual's decision to hide

from others, but pride in one's identity also plays a role.

With reference to the work of Faulkner and Hecht (2011) that dealt with the expression
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of closetable identities, one observes that the participants

generally more comfortable

disclosing their Jewish rather than their LGBTQ identities.

Susan and Joanna, who were the most senior participants,

told everyone about

their Judaism and their identity as lesbians. They were not interested
their appearance

in moderating

for the sake of others. As Susan expressed it, "This is who I am and

that's how it is." Apart from these two women, the other participants
comfortable

are

sharing their LGBTQ identification

felt less

in Indiana. Leah said that she does not

"broadcast either," but shares these parts of herself on a case-by-case basis with the
people whom she determines

won't judge her negatively. However, she regularly wears

a Star of David necklace and generally feels more comfortable disclosing her Judaism
than her sexual orientation.

Aaron mentioned that he is more apt to disclose his

Judaism because of its greater influence on his life: "I'm generally more open about my
Judaism ...because I mostly think of myself as Jewish."
Daniel also feels more comfortable openly expressing his Judaism, in part
because he said it is perceived as less "threatening"

to many people than LGBTQ

identity. Making his point, he remarked that being Jewish "is one of the first things
people tend to find out about me because it is so central to my life right now." Along
similar lines, Michael said that in Indiana, til felt comfortable telling everybody about my
Judaism."
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LGBTQ Identity and Community
In response to the question about the primary labels one uses to describe
oneself, two participants

offered their LGBTQ identity as an answer. Michael said that

his gay identity was central to him. While he expressed having a deep connection with
Judaism and a strong sense of belonging in Jewish circles, Michael said that being gay
might be the first label he would use to define himself. Daniel also stated that being gay
or queer was a main aspect of his identity, but unlike Michael, Daniel was clear that his
sexual orientation

occupied a less principal position than his Judaism. He said, "They're

both very integral, and I intersect communities

a lot, but I approach the LGBT

community with a Jewish edge very heavily, and I view things very much through a
Jewish lens."
Definitionally, the participants

all described themselves as a part of the LGBTQ

fold. Aaron, Michael, and Daniel labeled themselves as gay or homosexual men. Daniel
was sensitive to the spectral nature of sexual attraction and gender identification, and
expounded

on his LGBTQ identity; while classifying himself as a gay male suffices for

simplicity's sake, a term like queer allows for greater diversity. Leah, Joanna, and Susan
characterized

themselves as women who are lesbian or gay. Susan lives and identifies

as a gay woman, but she also said that the term bisexual is appropriate

to describe her

since she was married to a man before meeting her lifelong female partner. Susan's
sentiment, "For me it is more a matter of the person than the gender," helps to explain
her feelings on the matter.
As mentioned previously, most participants
sexual orientation

felt less comfortable revealing their

than their Jewish identity. The two women who disclosed them
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their age and experience as the primary

motivators why they stopped closeting their identities. Susan said that she is able to
express her gay identity openly, "Because, if for nothing else, I am old enough now that I
don't give a damn what people think of me." However, Susan also said that she is (Ian
independent,

free spirit," having openly expressed her identity for as long as she can

remember.
Joanna poignantly said, "I'm not going spend my last years pretending

to be

someone else." Unlike Susan, though, Joanna was unable to comfortably express her
sexual orientation

for most of her life. Until seven or eight years ago, Joanna's lesbian

identity was completely closeted from most people. She explained that she and her
lifelong partner would walk through the grocery store separately, pretending

that they

did not know one another. They would also tell their coworkers and acquaintances

that

they were single, hiding when they went on vacations together and utilizing other
necessary deceptions to conceal their true selves. Joanna realized that she was lesbian
in the late 1950s, which she described as a very homophobic time. She ran away to
Paris-a

location seen as a bohemian and liberal-but

prejudice even there. Two psychiatrists

she faced misunderstanding

and

from whom she received counseling told her

that her attraction to women was mere "fantasizing." Joanna even considered traveling
to Sweden at one point to undergo an experimental

sex-change operation due to her

confusion and isolation.
Fortunately, such extreme instances of rejection have become more rare in
contemporary

Western society. Nonetheless, the four other participants

demonstrated

that they still do not feel fully welcomed as LGBTQindividuals in Indiana. Aaron
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believes that having the courage to express one's gay identity is "good for the world,"
but he remains concerned about the reaction to being openly gay in the Midwest. In this
region, being gay still evokes feelings of "otherness." and Aaron sadly admitted that,
"Living in the Midwest, I would never imagine walking down the streets, holding hands
with a man." Michael, Daniel, and Leah conveyed similar sentiments
unease with sharing their sexual orientation

about their greater

than their Judaism. For instance, Michael

discussed how he used to sing Hasidic music in a rural community in Indiana, but would
hesitate to perform music with LGBTQthemes in that setting.
For the five participants

who had connections in LGBTQcircles, a positive

picture emerged about their experiences within these settings. As Jews in such groups,
there exists the possibility that anti-Semitism

or in-group segregation could occur, but

this was not reported. To the contrary, Leah said ..HItis almost easier to be with a group
of LGBTQ people and tell them that I'm Jewish (than the converse)." Overall, other
LGBTQ people were open to and curious about the participants" Jewish identification.
Further, Michael shared that "there were all manners of religious affiliations in the
[LGBTQ] group I hung out with." Interestingly ..Joanna pondered that this welcoming
stance was due to an overall religious disinterest within non-Jewish LGBTQ
communities

due to the perceived rejection of its constituents

Intersections:

Realization and Disclosure

by their childhood faiths.

of LGBTQIdentity

In broad strokes, it has been established that most of the participants
threatening

to openly express their Judaism than their sexual orientation.

find it less

However, one

should go further by questioning if and how one's decisions to share one's sexuality are
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affected by identifying as Reform Jewish. Does this connection facilitate or encumber
the sharing of one's LGBTQ identity?

Relatedly, does being a Reform Jew make self-

identifying as LGBTQ easier or harder?
With regards to the realization of their LGBTQidentity, five participants
communicated

that Judaism had no effect. They did not experience a difficult struggle

from recognizing that they were not heterosexual,
discouraged

and they did not feel either

from or pushed toward an LGBTQ self-understanding.

When Daniel first

discovered that he was queer, he was not concerned that being Jewish would "combat"
his identity. Responding to what effects her Judaism had on her realization that she was
lesbian, Susan emphatically said, "Absolutely none!" Expanding on this, she said, "I
always knew I was Jewish, and I knew that whatever else changed in my life, that wasn't
going to."
Unfortunately,
sexual orientation

Joanna strongly believed that her Judaism made accepting her

very difficult. In addition to the many external pressures weighing on

her from 1950s secular society, the expectation from her mother to marry a successful
Jewish man "added another dimension of torment and anxiety" to Joanna's discovery
that she was a lesbian. In fact, she commented that being a Jewish lesbian in particular
"doubled the pain of the transition." Joanna's mother was undeniably harsh with her
when she came out; Joanna shared, "When I came out, my mother said she'd rather I'd
be a whore." She speculates that such difficulty between she and her mother was owed
to an unusually rigid set of expectations

that Jewish parents have of their children.

Although the two reconciled later in life and Joanna's father was always accepting of
her, the initial damage had already been done.
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Joanna also added that her non-Jewish lesbian friends appeared to have fewer
difficulties with realizing that they were LGBTQ. In her words, these women "just did
not have the same torment and guilt and self-hatred that I had to go through." Rather,
"they did what came naturally [while] I thought and thought and thought ... against the
idea that I was a lesbian." Joanna further surmised that any minority group, not just
Jews, may experience more difficulties with being LGBTQ.Although the other
participants

did not report any additional anguish from being Jewish and LGBTQ,

Joanna's comments substantiate

the previous research on multiply oppressed groups

such as Faulkner and Hecht (2011), Schnoor (2006), and Mushkat (1999).
A greater variety of attitudes were expressed on the issue of judaism's effects on
telling others about one's LGBTQ identity. One participant,

Leah, worries about coming

out to others in certain Jewish contexts. Specifically, she is unsure if being openly gay
would negatively impact her chances of being hired at a Jewish day school. Michael,
Aaron, Joanna, and Susan did not think that their respective decisions to tell people
about their sexual orientation

were influenced by being Jewish in any way. Joanna, who

hid her lesbian identity for much of her life, affirmed that her "decision to not tell and to
live a double life," to hide her relationship

with her partner, stemmed from the fear of

losing her job rather than any Jewish concerns.
Contrary to Leah's hesitation about being openly lesbian in a (specific) Jewish
context, Daniel feels that Judaism is supportive

of sharing one's LGBTQidentification.

Daniel affirms, "Outside of Jewish communities, reasons behind not telling people [are]
religiously based, and there is nothing about my religion that has made me feel that I
shouldn't tell people." Daniel expressed that he has had very positive experiences with
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coming out to people. Daniel initially came out to Jewish friends because he thought
they would be accepting of his sexual orientation;

in his words, "My Jewish community

was the place where I felt most comfortable to share it first."

Intersections: Problematic Elements of Judaism
Framed in general terms, not regarding personal experiences or Reform Judaism
specifically, the participants
that could be interpreted

were asked to discuss any aspects of the Jewish tradition

as unwelcoming to LGBTQ individuals. While the majority of

these issues did not play into the lived experiences of the participants
Indiana, their identification

as Reform Jews in

provides a reference map of the tricky parts of Judaism in

the eyes of LGBTQ Jews. Utilizing this information, clergy and involved members of
Jewish communities

can address the potentially problematic topics head-on to clarify

their stances on the issues in question.
Three participants
heteronormative

concluded that Judaism is at time complacent in

and thus non-LGBTQ-friendly society. Joanna believes that being

religiously Jewish or Christian in the United States would be similarly problematic
to the shared importance

they place on procreation.

due

For anyone in the Judeo-Christian

theological matrix, Joanna concludes that the ancient ideal of heterosexual marriage
and reproduction

within a nuclear familial unit provides a "major hurdle." Others, like

Daniel, specifically believe that lithe way-especially

traditional-Judaism

is designed

doesn't really take into account sexual and gender minorities." Likewise, Aaron said that
"the Jewish family structure

is very hetero-normative."
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Aaron and Daniel specifically addressed the ways in which Jewish rituals model
heteronormative
accommodate

values. They observed that Jewish weddings are structured

to

one man and one woman. Indeed, Aaron said, "None of this [ceremony]

works with a same-sex couple." Aaron expounded on his statement with a discussion of
the heterosexually-intended
and the heterosexual

ketubah marital contract, the giving of a ring to the bride,

wording of divorce proceedings.

Other assorted rituals have similar stipulations that are gender-specific.
explicitly mentioned

how the Hebrew language it itself gendered in a binary fashion.

Aaron discussed the rule in traditional Jewish congregations
to be separated

Daniel

that men and women are

during prayer due to an assumed sexual attraction between the

opposite sexes. Further, he mentioned a specific admonition against men being alone
with unmarried

girls other than their birth daughters. In response, Aaron posed the

question of how gay men are to adopt daughters or conceive children with in vitro
fertilization, since at best only one man can be the child's biological father.
Aaron and Daniel also mentioned Leviticus 18:22 and 20:13 as major sources of
argumentation

against LGBTQ relationships.

Finally, Leah mentioned the vast

interpretability

of Judaism as a potential negative, although she and others also highly

valued Reform Judaism's promotion of individual thought. She made the insightful point
that individual autonomy is a double-edged
people to challenge inappropriate

blade: while it is good in that it allows for

parts of a tradition, it also grants one the freedom to

create and defend negative and damaging interpretations.

For example, Leah imagined

a scenario in which parents told their child that being LGBTQwas against Jewish law.
Given the parents' freedom to argue their viewpoints from a variety of Jewish
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they could tell their child that disobeying their advice would be breaking

the commandment

to honor one's parents. Because, as Aaron said, lilt's all about what

the community decides to do," mixed outcomes can and do occur based on the
intentions

of a particular Jewish group.

Intersections: Supportive Elements of Judaism
Luckily, the respondents

found a greater variety of aspects within the Jewish

tradition that positively impacted the lives of LGBTQJews. An intriguing case for
Reform Judaism's support of its LGBTQ members was offered using "negative
reasoning" -explanations
participants

of how Reform Judaism was not unsupportive.

The

devoted a large portion of their description of Judaism's problematic

elements comparing Reform Judaism to other branches of Judaism that they found to be
less affirmative of LGBTQ identity. Similarly, most answered the question about
Judaism's negative aspects with a caveat that they had not personally experienced

any

identity conflicts as a result of their LGBTQand Reform Jewish identities.
All participants
movements

drew a conscious distinction between Reform Judaism and

that they saw as more traditional and heteronormative.

For instance, when

Michael was asked if there were potential issues inherent to Judaism, he responded:

((I

don't think so, no. I think it depends on which movement of Judaism you might be in. I
really think that Reform Judaism is very, very accepting." Along similar lines, Susan said
that being a Jewish lesbian was not an issue for her, but that in certain Jewish
communities

it could be. She said, "It would depend on whether the group [LGBTQ

individuals] belonged to was accepting, and if the group was not they would have a very
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rough time of it." Specifically, it would cause problems "only if you were Orthodox. I
think that would pose a lot of problems. It's sad but true." One step further, Daniel
perceives such a contrast between the branches that he maintains a different set of
expectations

for the respective divisions of Judaism. He stated that, unlike with

Orthodox circles, III expect Hillel and I expect Reform communities to be accepting."
Related to the above responses, five participants
never experienced

explicitly stated that they had

any identity conflict as a result of being Jewish and LGBTQ.Daniel

had the most to say about this. He shared, "I never felt that there was ever any sort of
conflict with Judaism and queer identity. I thought that they mixed fine." As a matter of
fact, Daniel communicated

that the growth of his religiosity as a Jew actually coincided

with his sexual realization. Overall, he represented
participants

the thoughts of the other

when he said, HI don't feel that my religion conflicts in any ways [with my

sexuality]."
Moving to concrete explanations

of Judaism's supportive elements, a Jewish

person's ability to challenge traditions and a lack of dogma in the religion were
mentioned.

Leah, who discussed the potentially negative implications of autonomy

within the Jewish institution, also expressed her admiration of Judaism's widespread
absence of dogmatic messages and literal interpretations

of scripture. Susan too

believes that the ability to question without penalty is valuable, and serves an essential
role in the cultivation of inquisitiveness.

The consensus among the participants

that vulnerable groups within Judaism-LGBTQ

was

individuals as a prime example-are

able to confront their religion and have their voices heard. Aaron says this best: "The
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tradition is all about argumentation

and interpretation.

The preservation

of minority

opinions."
Another positive aspect of the Jewish community that the participants
was a perceived importance
mindedness.

identified

that Jewish culture places on education and open-

Joanna believes that Jews (alongside a few other minority groups) have a

fascination with "otherness," which exposes them to diverse groups of people. As a
result, Joanna thinks that it is generally better to be openly LGBTQ in liberal Jewish
circles than in other religious groups. Susan further developed the Jewish emphasis on
"otherness," believing that Jews are able to see through superficial differences and seek
out what is more deeply significant. She explained, HIthink that Judaism is a forwardthinking religion in the sense that it looks for the good in people-or

at least my

practice of Judaism, and I tend to be pretty Reformed."
Positive interpretations

of the controversial

sections within the Jewish canon

were also explored. For instance, Aaron affirmed that the standard reading of the
Sodom and Gomorrah story focused on the topics of hospitality to strangers and sexual
violence rather than anything about homosexuality.

Daniel brought up the tale of David

and Jonathan as a potentially affirmative take on gay relationships
also mentioned that Joseph's multicolored

in the Tanakh. Daniel

coat is sometimes interpreted

as a dress,

which may have utility as an LGBTQ-friendly parable from the sacred texts.
A potent foundation for defending LGBTQrights through a Jewish lens comes
from judaism's great support of relationships
Leah asserted that Judaism

U ••

and human connectedness.

Stated plainly,

.is a religion that brings people together." Aaron makes a

powerful case for the centrality of relationships

in Judaism. He explained, "The first
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thing in creation that is called {not good' [in the Torah] ...is for a person to be alone."
Therefore, the most important

mission as Jews is to ensure that people do not suffer in

isolation, but are embraced in relationality. Judaism is concerned with the creation and
maintenance

of caring human bonds, regardless of the sexes of those involved. Aaron

said it well: "The primal intention behind a relationship

is the companionship,

having

another person. It has nothing to do with sex and nothing to do with procreation.
about not being alone in the world." Daniel would agree with these statements,

It's all
as he

believes that placing any limits on human connection goes against the core tenets of
Judaism.
Robustly undergirding

Judaism's regard for egalitarian relationships,

Daniel and

Aaron cited b'tzelem Elohim as a strongly supportive motif within the Jewish tradition.
Daniel called b'tzelem Elohim the mostly deeply held and widespread

belief in Judaism

for the affirmation of LGBTQ individuals. According to Daniel, b'tzelem Elohim teaches
that because all people have a divine component within themselves, there should not be
any suppression

of one's nature. Employing a more theological interpretation

b'tzelem Elohim, Aaron explained that any characteristic

of

a person truthfully holds is

divine in some way, and as such, denying an attribute of a human being also denies that
aspect of God. Summing it up, Daniel poignantly reflected, til never could believe in a
God that would willingly create people with ideas that should be suppressed ... [that] I
would be made incorrectly or that God would make that kind of mistake."
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Comfort in Indiana Jewish Community
Much has been said about the Jewish and LGBTQ identity of individuals who
identify as both LGBTQ and Jewish in the Reform Midwestern context. Shifting
outwards, the participants

evaluated their Indiana Jewish communities,

how effectively they are working to incorporate
As a barometer
the participants'

commenting on

and embrace their LGBTQ constituency.

of Indiana Jewry's ability to welcome LGBTQindividuals into its fold,
feedback delivers a resoundingly

positive report. Judaism cannot

afford to rest on its laurels and must continue to innovate in its efforts to include
LGBTQ Jews. Nonetheless, all participants
Joanna, who communicated
Jewish identity, nonetheless

felt welcomed in their Reform communities.

the most difficulties navigating her LGBTQand

feels very welcomed in Reform Jewish spaces. Although

Joanna believes that being Jewish caused her undue stress during her coming out
process, she makes a clear distinction between the efforts of the Jewish community and
the family dynamics within individual Jewish families. She said, HIthink we have to
distinguish between Jews as a culture and their ability to reach out to people who are
different, [and] those same Jews and their acceptance of their children." Furthermore,
Joanna speculated that her difficulties would be lessened if she would have come out in
a Jewish setting today. Joanna also claimed that in the past, it was probably more
acceptable to be LGBTQ in a Jewish circle than in a non-Jewish community. According to
her, the Jews with whom she interacted as a young adult "weren't totally in love with
the idea of being gay-either

male or female-but

on the other hand, I don't think it

was that difficult [for the Jews in the community] to accept another individual who
happened to be different."
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Aaron also feels accepted in his Indiana Jewish community. A theme that Aaron
draws upon is that of "privacy" versus "secrecy." Aaron feels that as a rabbi, one is
entitled to hold private certain information until it is revealed at the correct time.
However, secrets develop when a person attempts to conceal parts of oneself and he or
she becomes concerned about the disclosure of this information. Crucially, Aaron said
that he does not feel the urge to keep his gay identity a secret in his Indiana Reform
circles.
Additionally, Aaron has a great depth of experience working and living in a
Jewish summer camp. He describes the typical camp environment
and homophobic

as heteronormative

at a baseline level due to gendered living spaces and other structural

elements. However, Aaron stressed that the Jewish element of his camp deemphasizes
these negative elements and works to build a more cohesive community. Because the
camp is intentionally
of inclusiveness

Jewish, its members have a reason to say,

and welcoming-ness,

t(

•••

We have these values

not just because they are nice things to do, but

because we are a Jewish community and that's what Jews do."
Daniel also feels very welcomed in his Reform Jewish communities. Growing up,
his rabbi was openly lesbian and his congregation was accepting of diverse individuals.
Daniel's current Hillel chapter is also open-minded,

although he commented that its

support of LGBTQ individuals is rarely vocalized or given direct attention. Furthermore,
his Hillel group still uses gender-divided
exclusionary by transgendered

groups and activities that may be taken as

individuals.

Over the decades, Michael has always felt very welcomed by his Indiana Jewish
communities.

About a particular instance, Michael shared, (IIreally felt the most free
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and comfortable with my sexuality, or being completely out" while taking part in a
program at the HUC. "The atmosphere

was not just accepting, but encouraging. I think

there is just something about the Reform movement that is not judgmental at all." While
this specific experience took place in Cincinnati, Michael explained that the Indiana
Jewish circles with which he was involved were also quite hospitable to him.
Susan too has continuously

felt embraced by her Reform Jewish community in

Indiana. When asked about how accepting her Jewish community is to LGBTQ
individuals, she emphatically answered, "Very, Very, very, very." Indeed, over the course
of several decades, Susan said that identifying as both Jewish and gay "has pretty
consistently

been a non-issue" in her Jewish circles. When she first became involved

with her partner forty years ago, her Jewish community accepted the couple without
drama. Susan expressed gratitude and respect for the members of her synagogue,
because although they surely felt uncomfortable
congregation

about her and her partner at first, the

members still accepted them.

In Search of the Ideal Jewish Congregation
A great deal has been accomplished
Congregations

in Indiana, but the task of creating a fully supportive space for LGBTQ

Jews is far from complete. The participants
congregation

by the members and leaders of Reform

gave their thoughts on what their ideal

would be like, and their suggestions can and should be acknowledged

in

any serious attempt to make better the Indiana Jewish community. Two competing
trains of thought prevailed on the issue, the relevance of LGBTQ-specific congregations
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was explored, and one participant
extra-congregational

urged Midwestern Jewry to realign its attention to

groups that are designed specifically for LGBTQJews.

Five participants
congregation.
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drew a strikingly similar image of the ideal Jewish

For them, this perfected community would be fully inclusive of all Jews

and thereby have no need to formally recognize LGBTQ identity. Aaron said, "My ideal
congregation

would address it by not addressing

it. By totally normalizing and affirming

all Jewish families" LGBTQ identity would be such a non-issue with regards to
congregational

life that discussion about it would be fruitless and redundant.

beautifully describes his ideal congregations

Michael

in these terms as well:

I think my ideal Jewish community would not deal with LGBT identity. It
wouldn't make any difference, so just like mixed marriages wouldn't make any
difference, it would just be a congregation

of people who care about each other

and want to pray together and be together. So it would be accepting in that there
would be gay marriages and there would be mixed marriages and there would
be both-Jewish marriages and I don't think it would make a difference.
Everybody would be as important a congregational

member as the next person.

Leah too hopes that the discussion about LGBTQinclusion will come to an end in
Jewish circles. To her, "it's not what you say, but what you do." Further, Leah is
concerned that by making a point of including LGBTQ individuals, LGBTQ congregants
will experience segregation via special treatment.

In her opinion, a Jewish congregation

should perform same-sex ceremonies and all other appropriate

rites, "but they wouldn't
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announce

it, because

reasoning

versus

just being open to anyone."

and Susan also maintain

a similar perspective,

on the fact that LGBTQ identity

HIt's like having blue eyes or brown

is an inherent

is no reason

truly recognizes

to either

also drew a comparison
currently

a member.

inborn

between

She asserted,

against

in [my congregation],

Approaching

that intentionally

constituencies.

In his opinion,

that one is in support

unfriendly

to gender

message

is that
if one

and the one of which she is
[LGBTQ identity]

it's part of who a person

that seems to be a pretty

accurate

at all, they

is. As for my

perception."

angle, Daniel built a case for

and openly work to integrate

of the existing

and sexual diversity.

and uplift their LGBTQ

of LGBTQ issues runs the risk of

status quo-namely

Daniel therefore

from John Stuart Mill: "Bad men need nothing

than that good men should

favor LGBTQ identity

"They would not address

a lack of active support

appearing

argument

Susan made this same point and

her ideal congregations

the issue from a different

congregations

or New York City.

The implied

or uniquely

and authentic.

would just accept it. I don't think it's separate;
experiences

trait. Joanna stressed,

eyes or being born in Timbuktu

discriminate

it as something

but they base their

human

It's just not an issue ...The issue would be your character."
there

[it says] 'we take you even if

...it makes it feel like its own category;

you have this problem,'
Joanna
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look on and do nothing"

a culture

channels

that is

the famous

more to compass

their ends,

(as cited in Ashby & Rich, 2014, p.

2).
To rectify the latent heteronormative
Daniel put forth a variety
augment

LGBTQ leadership

of suggestions
opportunities

atmosphere

that is ubiquitous

that agree with Mushkat's
and to project

(1999)

an "explicitly

in society,
urging to

inclusive
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welcoming stance" (Mushkat, 1999, p. 246). First, Daniel said that congregations
create "gender-absent"
programming

spaces such as neutral restrooms

opportunities,

within their communities.
recognition

systematically

should

and non-gendered

shedding any existing gender separation

Daniel was also convinced that there should be "some sort of

of an LGBTQ community space within the congregation," a space made

specifically for LGBTQ Jews to meet and focus on issues that pertain to their
experiences.

Finally, Daniel believed that clergy and congregational

leaders were

obligated to pursue education about and activism for LGBTQissues. This would include
a clear statement

of inclusivity and visible support for LGBTQrights as they are debated

in the political sphere.
Although Leah and Susan envisioned their ideal congregation
not require visible statements
benefitted

as a space that did

of acceptance, they also spoke of situations in which they

personally from an open gesture of LGBTQempowerment.

Granted, there is a

difference between what is beneficial in an imperfect system (i.e. their experiences)
in an ideal arrangement.
aided their integration

and

Nonetheless, it is significant that openly LGBTQ-focused efforts
into Jewish community.

Leah fully understood

her Jewish community to be welcoming of LGBTQ

individuals as a result of LGBTQ-focused programming

by her rabbi. During a

discussion about what Judaism says on the topic of LGBTQidentity and relationships,
Leah was comforted by the LGBTQ-friendly viewpoints of the rabbi and the
participating

students. Susan benefitted greatly from the efforts of a prominent

member of her congregation.

LGBTQ

She had been absent from her Jewish community for

years, and only returned to it at the urging of a friend who was an openly gay
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congregational

leader. His presence smoothed Susan's transition back into the

synagogue. In her words, IIIthink [he] really made the way for the rest of us ...If anyone
is to be commended

for progress, it is him. I think [he] set the tone for tolerance in this

congregation."
The participants
congregations:

were also asked to voice their opinions about LGBTQ-specific

congregations

that welcome heterosexual

their efforts to raising awareness

members, but devote much of

of LGBTQ-relevant issues as they relate to Judaism.

While no participant

was opposed to their existence, all but one failed to see any appeal

in these institutions.

Daniel was the only person who offered a positive perspective

on

LGBTQ-focused synagogues, but he stopped short of saying he was personally
interested

in them. Daniel believes that having membership

congregations

in one of these

"can be a positive experience ...it allows for [LGBTQ] people to interact."

Additionally, he made the good point that topics important to LGBTQJews can be aired
more frequently in congregations

that are structured

around LGBTQlife. While a

unified synagogue may be reticent to make LGBTQ issues the centerpiece of its
educational

and outreach efforts due to competing needs in the congregation, LGBTQ-

specific communities

can afford to do so since it is of great importance to its members.

Aaron, Michael, and Susan are personally neutral about these congregations, but
also feel that they are less necessary today than they were in the past. Michael believes
that it was probably important to have dedicated LGBTQ synagogues in the 1970s and
1980s, but he said, IIIthink the way things are, I don't know that it's that important to
have a gay congregation,

although I don't have anything against it and I'd probably

enjoy it." Further, he posited, "There will be less and less of a need for that type of a
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as years go by." Susan, who prefers the idea of unified congregations,

also

implied that the utility of LGBTQ-specific synagogues diminishes with the progression
of time. As she put it, "I'm really sorry that we have to have those, because what it
means in terms of their communities

is that they are intolerant."

Leah and Joanna are also uninterested

in joining LGBTQ-focused congregations,

but for different reasons. Leah does not like the idea of specialized synagogues because
she feels that they limit the circle of acquaintances
communities.

Joanna, who envisions her ideal congregation as quietly accepting of

LGBTQ identity due of its nature as a fundamental
here. She sees centering a congregation
congregation

that one can meet in those Jewish

characteristic,

continued this logic

on LGBTQidentity as strange, like forming a

around blonde hair or other physical traits. Joanna clarified:

Your sexual or gender orientation
congregation.

should not be the basis for bringing together a

It should be brought together either because you believe in the

religion or because your character is compatible with the values of that religion,
but not [because of] issues that you are hardwired for.

Apart from improving existing Jewish communities or turning to LGBTQ-specific
congregations

to satisfy one's LGBTQ and Jewish identity, Daniel volunteered

a third

option. In his opinion, there is a great need to bring in or create extra-congregational
organizations

that cater to LGBTQJews. For Daniel, the most personally fulfilling spaces

have been meetings and retreats run by Jewish-LGBQT groups like Keshet and Nehirim.
Although Daniel feels very welcomed in his unified Reform community, he admits that
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are not entirely fulfilling for him. He explained, lilt's

just not the same as [the LGBTQ-Jewish groups in which] there are other people who
seem to have that same connection; it still feels like I'm sharing a voice and opinion
that's not relatable."
Unfortunately
remunerative

for LGBTQJews living in the Midwest, such potentially

and worthwhile

groups are all but entirely inaccessible. Although Daniel

greatly enjoys being active in Keshet, he has to travel out of state each time that he
wishes to take part in its activities. Strikingly, Daniel shared that of the fifty or more
college-aged students that attend his retreats, he is often the only person from the
Midwest, which feels very isolating.
Daniel sadly remarked, "There is no one reaching out to us. There is no one
trying to create spaces here." Moreover, Daniel claimed that Indiana is even worse for
LGBTQ Jewry than surrounding

states like Illinois, which have some Jewish LGBTQ

groups. As the founder of a failed group for Jewish LGBQTcollege students, Daniel
surely feels this neglect at a personal level. He shared, til often feel forgotten."
The desire to have LGBTQ-specific circles in which Jews can interact is
something that is not bound to fade, regardless of social progress. Daniel believes that
even if unified congregations

are totally empowering

of LGBTQmembers, a demand will

still need to be filled. He explained, lilt's about not being able to find Jewish community
that can relate to me." In dedicated groups, individuals who are going through similar
circumstances

can interface and build new connections. Needless to say, this is of

immense interest for LGBTQJews who are seeking to build relationships,
or otherwise.

romantically
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Conclusion
The vast knowledge and insights shared by the participants

have hopefully been

conveyed such that a measure of light is shed on the experiences of LGBTQ Reform Jews
in Indiana. Recognizing the small sample size of this study, attempts to use the results
for predictive purposes or broad generalizations

are not recommended.

The thoughtful

words of these individuals do, however, represent the lives of the participants.

In other

words, the data describe the experiences of a particular subset of the LGBTQJewish
population

at a specific historical and cultural location.

Within the scope of this project, Reform Judaism has proven itself to be a
supportive,

if not entirely sufficient, element in the lives of LGBTQ Jews. The value of

embracing Jewish identity is substantiated

by the participants'

continued identification

as Jews, their tendency to speak about Judaism as an empowering force in their lives,
and their shared conviction that Reform communities are open-minded
LGBTQ individuals.

and inclusive of

LGBTQ community was also found to be a potential source of

fulfillment, although most participants
By examining the narratives

expressed a far greater loyalty to their Judaism.

of the participants,

it is apparent that Reform

Judaism is evolving alongside or ahead of an ever more inclusive society. Nonetheless, a
Judaism that perfectly empowers

LGBTQ identity is still distant. It remains to be seen if

the majority of LGBTQ Jews will gravitate toward unified congregations,
synagogues, or dedicated extra-congregational
toward full enfranchisement
experiences

organizations.

LGBTQ-centric

Regardless, the push

of LGBTQJews should be rooted firmly in the personal

and advice of those to whom it matters most-Jewish

LGBTQindividuals.
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Appendix A

Indiana Jewish- LGBTQ Identity Interview Questions
1. Preliminary data gathering
a. How long have you lived in Indiana, and in what partes) of the state?
b. How old are you?
c. What is your occupation/ highest level of education?

2. What do you consider to be the main aspects of your identity? What labels do
find most strongly represent yourself? (e.g. sister, student, uncle, office manager)
3. How central is Judaism to your self-understanding?
Judaism do you affiliate?)

(And with what branch of

4. How do you express your Jewish Identity? (Enacting Jewish identity)
a. Attendance at Synagogue (and which one)
b. Contacts within the Jewish community (and which branch of Judaism)
c. If have children, faith to which the children are exposed
5. In what ways would you describe yourself in terms of gender and sexual
orientation?
6. What effects, if any, did your Judaism have on the realization of your sexual
identity?

7. If you have come out, in what ways did your Judaism influence your decision to
tell others about your LGBTQidentity?

8. Does identifying as both Jewish and LGBTQpose any challenges? If so, how?
a. With personal relationships
b. With membership in either community
c. With interacting with people who are neither Jewish nor LGBTQ

9. (If applicable) What about Judaism poses problems for being LGBTQ?
a. Discuss doctrinal elements, focus on nuclear family, etc.
10. What about Judaism supports being LGBTQ?
11. Who do you feel comfortable telling about your Judaism? Your sexual
orientation?
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12. How welcoming is your LGBTQ community to Jewish individuals?
13. How welcoming is your Jewish community to LGBTQ individuals?

14. Do you feel a greater sense of belonging when you are surrounded
LGBTQ individuals?

by Jews or

15. How would your ideal Jewish congregation address LGBTQidentity?

16. What is your opinion of LGBT-specific congregations?

17. Additional Comments?
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Appendix B

INFORMED CONSENT FORM
CONSENT BY SUBJECT FOR PARTICIPATION IN RESEARCH PROTOCOL
Research Project: Reconciling LGBTQ Identity and Judaism in Midwestern America
Investigator:

Gregory Zemtsov

Thesis Mentor: Dr. James McGrath
I,

_' hereby consent to participation

as a subject in the above named

research project, conducted under the direction of the above named faculty member at
Butler University. My consent is given of my own free choice without undue inducement
and after the following things have been explained to me.
1. Nature and Duration of Procedures.
The purpose of this study is to examine the ways in which individuals who self-identify
as both Jewish and LGBTQlabel themselves, enact their identities, and orient
themselves

with regards to the Midwestern/Indiana

Jewish community. Participation

this study will require you to speak with the investigator in a semi-structured

in

interview

regarding your personal experiences and opinions. During this interaction, you may be
asked about your age, sexual orientation, religious identification, occupation, and
education. The investigator

will record the interview for later data analysis.

2. Potential Risks
The only known risk associated with participation

in this type of study is the

inadvertent

sharing of the confidential information gathered during the interview with

unintended

parties. This most often occurs in a qualitative study if the investigator

inadequately

secures the data or if the data used in the final form of the project is not
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properly removed of potential identifiers that could link you to the study.
The researcher

will take every possible precaution to minimize this risk and to ensure

that confidentiality

is not broken. More detail is provided under "Confidentiality" below.

3. Potential Benefits
This project aims to enlighten the currently limited understanding

of the personal and

communal experience of being LGBTQand Jewish in Indiana and the broader
Midwestern

United States. Because this is the first known study of its type in the

Midwest, it promises to expand the existing academic knowledge of LGBTQ-Jewish
experience.
Dissemination

of the project findings will aim to inspire conversation

about this topic in

Jewish as well as LGBTQ circles. Such an improved dialogue will ideally lead to closer
integration

of LGBTQ Jews within multiple groups.

3. Voluntary Involvement
Your participation
participate

in this project is entirely voluntary. You are free to decide not to

in this study or to withdraw at any time without any negative repercussions.

Upon your request to withdraw, all information pertaining to you will be destroyed.
Furthermore,

the interview was designed to be informal and comfortable, but in the

case that you should become uncomfortable
the problematic

question or terminate

at any time, the investigator will either skip

the interview at your request.

4. Confidentiality

Information will be held in strict confidence, and will only be released if required by
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law. The data you provide will not be associated with your name, and the investigator
will not acknowledge your participation

in this study with anyone unless expressly

approved by you. The information obtained in the study may be published in academic
journals or presented

in a public forum, but it will be presented

in a manner that

prevents others from identifying you as a participant.
The following measures will be taken to protect all gathered data: the consent form
bearing your name will not be shown to anyone and will be kept in a secure location; all
audio recordings

and written notes will be digitized, encrypted, and accessible through

a complex mixed-character

password only known by the interviewer; and at your

request, all data about you will be immediately and permanently

destroyed. All

gathered data will be destroyed three years after the conclusion of the study in
compliance with federal regulations.

s. Informed

Consent

I have had the opportunity

to ask questions concerning any and all aspects of the

project and my questions have been answered. I understand

that participation

is

voluntary and that I may withdraw my consent at any time without prejudice to me.
Confidentiality
in an appropriate

of records concerning my involvement in this project will be maintained
manner. When required by law, the records of this research may be

reviewed by applicable government
given to me. I understand
contact the investigator
University.

agencies. A copy of this written consent has been

that if I have any questions concerning this research, I can
stated below or the supervising faculty member at Butler
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Signature of Subject and Date

Signature of Investigator

and Date

If you have any questions you may contact:
Gregory Zemtsov, Investigator;

gzemtsov@butler.edu

Dr. James McGrath, Thesis Mentor; jfmcgrat@butler.edu
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